In assuming jibaro pseudonyms or using peasant idioms and symbols as channels of political and social criticism, this island's creole writers participated in one of the earliest and most inclusive delineations of national identity in Spanish America. Their appropriation of an icon representative of an oppressed group, and the political project in support of which that appropriation occurred, contrasts with the cultural and ideological content and strategies of the independence struggles that were led, in most cases, by Spanish-American creoles during the late colonial and independence-war eras (circa 1763-1825). After 1810, insurgents in Venezuela, Argentina, Mexico, and other colonies typically justified and explained their quest for independence via their rightful descent from the earliest conquerors and, as such, claimed the lion's share of colonial power, wealth, and privilege. 12 Most historians of Latin American independence concur in the interpretation that it was the Bourbon kings' violation of an age-old colonial pact with creole elites that laid the groundwork for these struggles.13 According to this view, in the late colonial period, Spanish-American creoles, resenting their slide into what John Lynch has called "second-class status" in the wake of Bourbon centralism, folded their attempt to reclaim their lost preeminence into a political identity-an identity, however, that ordinarily expressed itself in terms of an expansive pan-American consciousness, a belief in the creoles' natural rights to govern in the American continent. There were some notable exceptions, to which I will refer below; but it is a well-established tenet in the literature that the americanismo or Americanism of rebel intellectuals and strategists was not socially inclusive. Creoles who saw themselves as americanos (Americans) sought to distinguish themselves from the Spanish-born, whose claim to social superiority they challenged, as well as from blacks, Indians, and castas.14 In the patriotic rhetoric of these americanos, a bold line of social and cultural difference divided them from the other main groupings of the colonial equation: the resented if not always numerous gachupinesl5 and the masses, whose loathed phenotypes and suspect moral character placed them far below those entitled to representation in the new nations.
By contrast, Puerto Rico's jibaro masqueraders staked out a common (if ambiguous and tension-ridden) identification with the peasant masses to distinguish 12 David Brading correctly assesses this aspect of the political ideas of one of the most influential theorists of Mexican independence, Fray Servando Teresa de Mier, who believed that a "social pact" had existed since the Conquest between the king of Spain and the conquerors. The rights accruing to the conquerors were inherited by creoles, whom he saw, in uncharacteristic fashion, as the children of racial mixing with Indians. See Brading, First America, 591-95. 13 "As a well-developed dominant class," argues George Reid Andrews, "the creole elites had reached a level of corporate maturity that produced growing frustration at their colonial status and resentment of Spain's presumption of the right to dictate how the New World would be governed." Andrews, "Spanish American Independence: A Structural Analysis," Latin American Perspectives 12 (Winter 1985): 105. Another historian, Peggy K. Liss, writes that a "growing sense of regional belonging incorporating a large element of patriotism was the frequent reaction to pressure from Spain or other American provinces" and that new periodicals founded at the turn of the nineteenth century "signalled the emergence of new elements of patriotic self-awareness habitual to creoles." Liss, Atlantic Empires: The Network of Trade and Revolution, 1713-1826 (Baltimore, Md., 1983), 89.
14 John Lynch, The Spanish-American Revolutions, 1808-1826 (New York, 1973), 18. The Bourbon reforms were a series of measures undertaken by Bourbon monarchs, particularly Charles III (1759-1788), to centralize imperial administration and make the colonies fiscally more productive for the crown. 15 In Mexico and other parts of Latin America, gachupines was a derogatory reference to the Spanish-born residents of the colonies. themselves ethnically from other members of the elite while seeking to maintain the basic outlines of a colonial relationship.16 The masqueraders' acts denoted a form of creole patriotism that was particularistic, as it was fixated to the peculiar lifeways of the rural dwellers of a specific territory. While Spanish-American protonationalists often framed their political identity in the abstract language of violated creole privilege, the Puerto Rican trope that is the subject of this essay was ambiguously inclusive of the racially mixed peasant majority. In its embrace of a subaltern group-a once-despised peasantry-it bears closer resemblance, perhaps, to the adoption of Indian dress and idioms-the "White Indian" phenomenon studied by Alan Taylor-by settlers of northern Massachusetts in the late eighteenth and early nineteenth centuries, as part of the ideological arsenal they deployed in a dispute over land rights with more powerful, non-resident proprietors. 17 In studying the actions of educated creoles who assumed a peasant identity (or who masqueraded as such) and in probing the cultural meanings of such actions, I do not claim to tell the story of how an essential Puerto Rican identity emerged at a specific moment, arising out of the "subjective potency of primordial attachments, like kin."'18 Students of ethnicity in general, and of a Puerto Rican ethnicity in particular, have often sought to pin down a specific national character or consciousness, a feeling of distinctiveness claimed to be the exclusive possession of a particular, territorially defined group and grounded in a common language, set of customs, or history.19 I do not believe that this is a fruitful approach to ethnic and proto-nationalist identities. In the best of cases, it results in fixed, ahistorical categories that conceal the complex, multi-layered, and often contradictory character of ethnic and cultural identification. At worst, it marks the consciousness and cultural expressions of individual groups as elements of a reified "national culture." On the other hand, I do not wish to posit the creoles' identity in a simple "instrumentalist" way, that is, as a creation rooted in a particular class position and fundamentally reducible to it.20 Such an approach would ignore the profound 16 emotions and attachments evoked by ethnicity independent of its "natural" class contexts and would foreclose the margin of discursive ambiguity that I believe the case at hand displays. Rather, echoing G. Carter Bentley, I wish to move away from the instrumentalist/primordialist dichotomy to consider Puerto Rican ethnic selfidentification as "anchored internally in experience as well as externally in the cognitive distinctions in terms of which that experience is ordered."21 This approach calls for treating national self-definition as a continuous dialectic instead of a linear process. The mutually reinforcing processes of discursive production and class formation are viewed as constantly interacting with each other. Because of this continuous flux and redefinition, they cannot be viewed in isolation but must be historicized. The highly contingent career of the identity trope whose origins and early history this article will explore reveals much about the dynamic, contradictory, and plural character of cultural identities.22 The Puerto Rican-asjibaro trope was initially tied to the politics of a historically young, ascendant elite; as such, it formed part of the arsenal that this group used to advance a particular socioeconomic and politicalthat is, class-project. At first, the cultural understandings needed to decode the masquerade's politics were not transparent or widely shared. In the 1810s and 1820s-the period initially examined here-its meanings proved a bit opaque and difficult to decipher by those whom the masqueraders assumed to be the "natural" audience, that is, other constitution enthusiasts, among whom liberal creoles predominated, and their absolutist rivals, a group dominated by conservative Spaniards. But, in time, the masquerade's intent became more widely understood, and the Puerto Rican-as-jibaro trope assumed a key role in the liberals'23 protracted . His critique is worth citing directly: "Even if we accept that ethnicity is only an expression of an infinite variety of ideological phenomena, we still have to explain its genesis. If we do not take refuge in a "dialectical cop out," then we have to do away with the notion of a material and an ideal relationship and collapse the two irresolvable halves of the relationship into the same material social process. In other words, there is no either/or relationship between class and ethnicity; the two are part of the same process of struggle" (p. 226). 21 Bentley, "Ethnicity and Practice," 36. 22 Narratives of identity serve to construct and mobilize groups for political ends. As a result, at any moment, there are competing narratives vying for attention. For a general exploration of this problem, see Denis-Constant Martin, "The Choices of Identity," Social Identities 1 (1995): 5-20. An approach to Puerto Rican identity that recognizes this multiplicity is to be found in Juan Flores, Divided Borders: Essays on Puerto Rican Identity (Houston, Tex., 1993). 23 In this article, I make certain assumptions about political alignments in 1810s and 1820s Puerto Rico. The first is that the "literary masqueraders" were all liberals, since they expressly embraced the constitutional process. The second is that while some members of the creole elite were conservatives or royalists, most were in fact liberals. The third is that the conservative reaction within the island included a majority faction rooted in the peninsular-born oligarchy and sustained by commerce, the high bureaucracy, and the upper church hierarchy, and a minority faction that was rooted in the upper echelon of creole landed wealth. The association of "liberal" with "creole" often trickled into the liberals' campaign propaganda, as when in 1823 the journalist Jos6 Andino Am6zquita encouraged his liberal readers to vote for candidates born on the island; Lidio Cruz Monclova, Historia de Puerto Rico struggle to fashion and solidify a Puerto Rican ethnicity, a proto-nation. By the middle of the nineteenth century, the trope had acquired the transparency and clarity necessary for its symbolic anchoring of the nation. Thus, when in 1849 Manuel Alonso published, under the pen name of El Gibaro de Caguas (the jibaro from Caguas-an agricultural town in the east-central part of the island), a collection of vignettes about customs (cuadros de costumbres) filled with rich imagery of Puerto Rican traditions, he donned the mask without complications or misunderstandings. Although the title of Alonso's vignettes was, significantly, El gibaro, the customs described in the book were clearly not of rural plebeians but of the more privileged groups.24 I suggest, therefore, that from its inception the identity trope was plastic and dynamic. The drastic political changes that followed the U.S. invasion and takeover of Puerto Rico in 1898 placed these attributes in bold relief. When U.S. domination subordinated the local elite to foreign capital and to a new colonial administration, its intellectuals and politicians exploded the original, utilitarian meanings of the jibaro masquerade into an elaborate myth that identified the jibaros, their phenotype now absolutely whitened and their culture made into the repository of a higher, patriotic morality, with the very essence of a Puerto Rican nation threatened by North American economic and cultural domination.25 Under the relentless pressures of Americanization, the Puerto Rican-as-jibaro trope, now part of an elaborate myth of the birth and essence of the nation, came to perform a key role in the insular elites' view of themselves and in the conception of their relations with native plebeians.26 The following pages will frame the jibaro masquerade of the early nineteenth century in the context of an evolving politics of liberal-creole subalternity and representation. I will begin with a brief look at three instances and a total of four texts published in political journals in which Puerto Rican creoles "wore" jibaro masks, with the obvious intent of articulating a precise political message. The middle sections of the essay will go back to the eighteenth century in an "archaeological" search for the original meanings of the jibaro ascription. In unearthing the earliest constructions of a jibaro myth, this exercise will, I believe, put the masquerade of the 1810s and 1820s in proper cultural and historical perspective. For only by looking at the earliest available fragments of this myth will the conflicts and contradictions, and the multiple layers of meaning, that infused the creole liberals' attempt at jibaro impersonation emerge. Finally, in the concluding section, I will analyze the social and political conditions that, in the midst of the Spanish-American independence convulsions, drove some Puerto Rican creoles to represent themselves as uneducated peasants in a political performance that took the form of an ethnic, proto-national communion.27 I will seek to explain the masquerade as an attempt to enclose the peasantry within the boundaries of the proto-nation while excluding other, less assimilable members of local society, in particular, slaves of African or island birth, free people of African descent, and a host of recently arrived foreign groups. I will also hold that, amid the conditions that prevailed during the Spanish-American independence wars, the jibaro mask was a fitting vehicle for such symbolic inclusion. Putting on this mask, creoles seemed to embrace the politics of subalternity practiced by Puerto Rican peasants in their conflict-ridden relations with social superiors.28
The analysis presented here holds significant implications, both interpretive and methodological, for historians of Latin America. For one, it reinforces the view that simplistic generalizations about the manner in which local identities were fashioned in the Spanish and Portuguese colonies, and about the sentiments and ideas contained in them, are untenable. Evidence is here provided in support of the notion that embryonic creole nationalisms were not all conservative and elitist, though they certainly tended to be. themselves as the product of racial mixture (mestizaje).29 The Puerto Rican example provides a different interpretive angle on this issue of how creole ideology meshed with collective identities. It suggests that creoles on the margins of empire had also managed to see themselves as taking part in cultural and political communion with members of the subordinate classes, even though such identification was riven by ambivalence and could be at the service of either reformist or conservative aims.
In the same comparative vein, the jibaro masquerade of the 1810s and 1820s substantiates Stuart B. Schwartz's insightful distinction between proto-nationalisms that were forged in the colonial cores and those in the periphery. Noting that, in Brazil, capital accumulation, imperial attention, and "European-style institutions" were lacking in the more marginal areas, Schwartz asserts that these regions "tended to express their distinctiveness in action rather than in thought, and in them we must seek popular expressions of mentalite rather than an intellectual discourse on their sentiments." By contrast, he claims, it was in the core areas, showered with imperial attention and European institutional forms, "that a traceable tradition of colonial distinctiveness or self-awareness ultimately emerges, although belatedly, and eventually grows into a proto-nationalism."30 When applied to the Spanish empire, the distinction between a highly stratified core (for instance, Mexico, Peru, or even, by the late eighteenth century, Argentina) and a less stratified periphery (for example, the eastern Caribbean, and with it, Puerto Rico) would seem to illuminate why a culturally informed proto-nationalist consciousness made its appearance in a place like Puerto Rico as early as the second half of the eighteenth century. There, social differentiation was comparatively slight in the early colonial centuries. Consequently, the more educated members of society perforce had more direct contact with, and knowledge of, their social subordinates and their culture.31 It was from such contact and its attendant knowledge that the material for the Puerto Rican-as-jibaro trope would be so effectively assembled. In his angry letter, the anonymous writer wished to denounce a persistent abuse of power by local tax authorities. Times were difficult and hard currency so scarce that the government had been forced to print paper money as a temporary corrective. Paper was rapidly depreciating, though, and people were beginning to speculate with scarce silver coinage. Begging his readers' forgiveness for any grammatical errors ("for I am not a paper person" [papelista], he claimed), the writer vehemently protested the "unjust" practice of officials who collected taxes in specie but later recorded them as paper-money receipts. Revealing his renown in local circles and adding authority to his observations, he disclosed that the previous year he had held public (municipal) office, although he still regarded himself as "poor." He wished to apprise the intendant and the Diario's readership of a pattern of abuses perpetrated by alcaldes. While he was not a smart man-thus the "doctors" (that is, lawyers) in the capital city must determine if his criticism should carry any weight-he could say with certainty that the alcaldes collected taxes and tithes either in silver coinage or in specie, but when they deposited said receipts at the treasury or paid the priests' salaries, they did so in paper money.
Many are the points that I have not made, and I will make on another occasion if I see that you pay attention to my ill-formed letters, for which you will forgive me, since I am not a paper person, and I only say naked truths, and if God wills it the right person will see them, and a remedy be found by whomever can deliver it; I don't go into constitutional matters, into questions of law that I do not understand, or into the consequences of such dealings for the poor, or the rich, since this is not of concern for country bumpkins like us, who only work as much as we can and obey our superiors, and stay quiet and suffer prejudices and injustices; until we are able, that is, to claim our rights before a more just and benign superior.
At the end of this admonition, the aggrieved correspondent signed off with the pseudonym of "The Patient Jibaro."36
It is significant for the purposes of this analysis that this letter, the first known example of jibaro self-identification, is written anonymously by someone who claims to speak for the hard-working rural poor (whether he was or not). It is also noteworthy that the letter's overall tone delivers to the authorities a warning, thinly veiled behind a poor man's unassailable truth about the corruptions of greed and power. The jibaro is patient for now, but will he remain so? The implication is that while a long-suffering peasant may seem willing to suffer abuses quietly, he is not unaware of them. He may appear passive in the face of arbitrary power, but he has recognized the illegal and immoral nature of such actions. Moreover, as in the peasant decimas or sung verses, riddles, and stories, collected by J. Alden Mason in the early twentieth century and recently analyzed by Lillian Guerra, the writer implies that those who, like himself, work hard-presumably as agriculturalistsare connected to a source of higher morality unknown to, and unreachable by, the leisure classes.37
Six years later, during yet another instance of press freedom, a different sort of communion between an educated writer and the peasant majority was suggested on the pages of a fledgling liberal newspaper, El investigador. In June 1820, the paper published in one of its first editions a long, anonymous poem entitled "The Jibaro That all of the prisoners will be set free and that now each person, will do as he pleases.
You will now be able when you are so incensed to smack your father on the face.
And if you take a young woman and ruin her honor you will now be able to go scot free. 39 Inaugurated with great fanfare in 1812 as one of Europe's most modern charters of liberal monarchy, the constitution was annulled by Ferdinand only two years later, shortly after his return from his French exile. 40 An income tax, recently instituted. 41 For the text of the verses and a full discussion of the controversy that followed, see Antonio S. Pedreira, El periodismo en Puerto Rico, in Obras, 2 vols. (San Juan, 1970), 2: 51-59. 42 Julie Greer Johnson's perceptive analysis of the ethnic politics of satire in colonial Spanish America is worth quoting here at length, as it throws light on the misunderstanding of Cabrera's verses: "Although colonial satirists transgressed social, moral, and textual norms with artistic creativity and human perceptivity, their real effectiveness at challenging both officially codified discourse and the administrative system in the Spanish American viceroyalties ultimately rested on the competency of their readers. Their task was a complex one and more demanding than the reading required of a nonironic text, for example. In composing their work, satirists have not simply devised a metatext, or a reinterpretation of a previous text that may be accepted or rejected by the reader, but a mock metatext that compels its readers to formulate their own interpretation. Although satirists are adamant about the need for reform, they rarely provide the alternative means to achieve it. This open-endedness or atmosphere of ambivalence permits the participation of readers in the hermeneutic process to a considerable extent, and thus enables them to become one of the text's creators. Such ambiguity in the construction of the work also allows for the malleability of cultural identity in the New World. This entire cognitive procedure, however, is contingent upon the reader's knowledge and ability to relate the past to the present in terms of both social order and the structure of official means of communication. If readers fail to detect a work's irony, a crucial component of both satire and parody, they are not prepared to evaluate the critical dimension created by a double-directed text, and the satirists' carefully constructed critical space is lost. Under these circumstances the audience best prepared to understand colonial satire was composed principally of male Creoles." Johnson, Satire in Colonial Spanish America: Turning the New World Upside Down (Austin, Tex., 1993), 12.
43 Pedreira, El periodismo, 54.
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Furthermore, an editorial expressed alarm over the verses' capacity to prejudice plebeians against the new political order. The poem injured the peasants, the editors believed, for it misled them about the new politics; hence, El investigador saw a need to explain the freedoms that truly derived from the constitution. They decried the still-anonymous author as "the most libelous enemy that has yet surfaced on this island against the constitutional system" and his verses as "containing a poison ever more pernicious, for he has prepared them for the most naive of people"-a reference to the peasantry.44 Seeing that his satire had not hit home, Cabrera finally revealed himself to the paper. He admitted authoring the verses and explained their true intent. They were the product of a good, honest liberal who merely wanted to ridicule the conservative opposition. Relieved, El investigador's editors offered him an apology for misreading the verses' message, and the controversy came to an abrupt end.
It is not difficult to grasp that more than a simple attempt to ridicule the political opposition was involved in Cabrera's choice of the peasant vernacular for his chiding of the conservatives. The jibaro's voice fulfilled several interrelated purposes, which Cabrera could not have easily attained without recourse to a fictive peasant subjectivity. For one, the jibaro's take on "the Constitution" provided an authentic island critique of the absolutist reaction, which was associated in the colonies with owners of the large commercial establishments, high clergymen, bureaucrats, and military leaders all classes in which the peninsular-born elites were clearly in the majority. Cabrera's critique of the reactionaries passed the test of authenticity; his "ethnographically correct" verses were an unquestionably Puerto Rican contribution to the liberal-conservative contest.
Moreover, the device of allowing a jibaro's imagination to roam with the new political liberties as he saw fit must have sent chills up the spines of elites and officialdom. The jibaro's challenge to civil and ecclesiastical authority, and his questioning of patriarchal prescriptions, raised the troubling specter of a radically democratic understanding of constitutional freedoms.45 This at a time when the colonial liberals' definition of the rights enjoyed by the popular majority was considerably more restrictive. Cabrera's jibaro understood freedom as the total absence of annoying political and social constraints-constraints to which the majority of liberals readily subscribed. They were, after all, integral to current ideas about social control. The jibaro's framing of freedom as the total absence of compulsion resonated threateningly with the realities of a society in which, in at least a couple of crucial ways, most people did not conform to liberal ideals: they were not willing to sell their labor to others for wages, and they failed to practice the self-control in all phases of their private and communal lives that would lead to their moral redemption. The second poem, which showed up in the Diario's next edition two days later, tells the story of yet another peasant family for whom Cousin Goyo's piece of gossip, straight from the mouth of the colony's highest authority, bears equally good news. As Eloisa Rivera Rivera has remarked, this author was more accomplished than the first in his command of the peasant idiom.51 Furthermore, in making reference to various peasant practices-chewing tobacco, drinking coffee with molasses (melao), and slaughtering pigs on special occasions and festivities-he demonstrates a certain closeness to peasant culture that is reminiscent of Cabrera's. One also finds a reference here to the peasants' belief in "devils" who fulfill roles in people's daily lives and, as in Cabrera's verses, to a presumed peasant inclination for violence at the least provocation: [It] is a rare one who stays put in one place for as much as one year, and some only stay a month, always vagrant, itinerant and without fixed abode, neither familiar with, nor observing, the conduct of a steady and hard-working farmer. They disguise their real behavior as much as they can, and through a series of thieving machinations, many of them have shown that, in addition to being harmful to an increase in population, and to an abundance of crops, they have turned into repositories of laziness and vice.55
In the eyes of modernizing, rationalistic elites, then, the tactics of peasant survival seemed barbaric, conducive only to vagrancy, crime, and political paralysis.
Extant testimonies and representations of island society from the middle decades of the eighteenth century strongly suggest the emergence-of a homogenized image of the rural inhabitants as undifferentiated jibaros. Anthropologists and historians of Europe and Latin America have suggested that highly ritualized performances of this sort can be understood as public reaffirmations of the social order or, alternatively, as occasions for the symbolic challenging or subversion of that order.59 Viewed in this manner, it is significant that the only reference to rural subalterns in the 1745-1746 Relacion is highly generic and nondescript. The sole representation of the peasantry appears in a theatrical parade of costumes that marked the most irreverent portion of the festivities (the mojiganga). Following a Spanish tradition, there was, at the end of one of the feast days, a "ridiculously attired" masked procession. It included the figures of Don Quixote, his imaginary lover Dulcinea, a giant, "the preposterous character of a cook," a vejigante (a monster who teased festival-goers with the contents of a cow's bladder, often urine or feces), and-at the very end of the procession-a montafe's, or hillbilly. Decima verses pinned to the latter's dress made repeated, ironic references to the peasant's "mountain-bred nobility" (idalgufa montafiesa). 58 The full text of an anonymous account of the 1745-1746 feasts, written by a creole, is reproduced in the "Relaci6n veridica en la que se da noticia de lo acaecido en esta isla de Puerto Rico a fines del afio de 1745 y principios de 1746 con motivo de llorar la muerte del rey Felipe V y celebrar la exaltacion a la corona de the discursive coexistence of negative and positive images of the Other-in a dominant group's conception of its subalterns was intrinsic to colonial economic processes, especially in the American empires of the sixteenth to the eighteenth centuries:
The peculiar intimacy between dominators and dominated-from above, an intimacy that comes packaged with brutality and contempt; from below, an intimacy riven with ambiguity-seems particularly important to the historically unfolding process of domination and resistance, though perhaps more directly important to understanding resistance (and also nonresistance). It is in -trying to unravel the interwoven paradoxes and ambiguities of this intimacy that we can most clearly see what seems to be the fundamental cultural contradiction of the process of domination by Europeans over native Americans: between domination as a form of incorporation, of bonding together, and simultaneously domination as a form of creating distance, difference, and otherness. Both resistance and collusion took their variant shapes within this matrix of incorporation and distancing.70
This passage reveals that the exigencies of bonding and incorporation necessarily turn the dominators' vision from one that is filled with "brutality and contempt" into one that is much less disparaging and far more ambiguous. Only thus is the dominant group's relationship with the subordinate group normalized, the social hierarchy tentatively reaffirmed, and a "pact of domination" made workable, at least in the short term.71
Sider's formulation helps to frame the changing meanings of jibaridad ('jibaroness") in the late eighteenth century, a period marked in Puerto Rico by an unprecedented increase in population, staple production, and maritime trade. Such demographic and material changes signaled the beginning of an era of increasing demands on the labor of peasants and slaves-and of stepped-up evasion of those demands by the rural poor. The closer in "peculiar intimacy" that elites and plebeians in the Puerto Rican rural scene became as a result of population growth and development of commercial agriculture, the more tension was generated between the negative and positive constructions of "the native," irremediably associated with country folk by at least the 1770s.
Nothing better illustrates this emergence of multilayered and ambiguous social identities than Fray Inigo Abbad y Lasierra's equivocations on how to represent Puerto Rican culture in the 1770s. Abbad is the author of Puerto Rico's first general history. In this magnificent chronicle of life on the island, one finds an irreparable conflict between two modes of conceiving island natives and the material and symbolic artifacts that made them distinctive. In one portion of Abbad's work, for example, the people of Puerto Rico are seen as a diverse bunch, made up of distinct socio-racial "types": the standard groups of American-born whites, mulattoes, free blacks, and slaves. But in the next section, they are represented as bearers of a peculiar culture whose "customs" and "habits," eminently peasant-like and adapted to rural life, shaped a coherent and seamless whole.72 I contend that the ambiguities that crisscrossed Puerto Rican social identities in the 1770s constituted the cultural material on which the peninsular-born Benedictine rested these two very different standards or paradigms of social representation. By one of these yardsticks, he could talk of a richly hued kaleidoscope of social and racial differences; this was, for lack of a better term, the "traditional" way of depicting the social body in Spanish colonial, multi-racial societies. It was particularly "traditional" in the highly regimented, corporatist context of city life. By another yardstick, however, he rendered "the inhabitants"-the natives, now all lumped together into a single category of "creole"-as a people who possessed the Indians' indolence, frugality, disinterest, and hospitality, lived in huts, slept in hammocks, ate plantains from their own gardens, scavenged for land crabs, went barefoot, married young (often with people darker than themselves), and rode horseback with gusto and verve-in other words, a people whose defining traits were inextricably bound with the itinerant, troublesome peasants who had been called jibaros for some time now.73 Clearly, this latter model of a unique, comprehensive creole culture that could be best defined (or chose to define itself?) by the lifestyle of rural subalterns was the one struggling to be born in the Puerto Rico of the 1770s.74
Abbad's narrative of the Puerto Rican-as-peasant permits a more nuanced analysis of how social identities were deployed and contested in the rapidly changing world of late eighteenth-century Puerto Rico. His constant allusions to a latent social disorder, menacingly announced by the peasants' restlessness and semi-nomadic existence, suggest a perspective on identity formation in this milieu that adds further complexity to the elite's problematic first embrace, or precocious incorporation, of the subaltern Other.75 The coexistence of two almost contradictory meanings of jibaridad did not hinge only on the tension between bonding and exclusion that typifies social relations of production, nor on the patricians' admiration for their subalterns' bravery in battle. It also grew out of their knowledge-and fear of the peasants' ability to step up their challenge to the forces of agrarian capitalism, which were beginning to turn Puerto Rico into a significant exporter of coffee, sugar, and tobacco. The experience of the later 1700s had underscored for creole landowners how difficult it would be to harness the peasants' labor in the new export-oriented estates.76 For, as I have already noted, rather than submitting to the rigors of a new labor regimen, the peasants practiced what Michael Adas has called "avoidance protest," that is, flight and sectarian withdrawal as a means to escape the imposition of labor discipline.77 As the forces of agricultural capitalism descended upon him, Puerto Rico's "wild man" defended himself as best he could with the tools of everyday resistance: foot-dragging, dissimulation, evasive maneuvers of various kinds, irregular work attendance, and many others. 78 From the observation that in the late 1700s peasants increasingly found themselves resisting attempts to harness their labor and curtail their itinerance, certain implications might reasonably follow for understanding the identity dialectic. One that I wish to underscore concerns how class tensions, born of the social relations of production, helped crystallize a common language of identity between elites and plebeians. As the tug of war over labor discipline intensified, the peasants may have conflictively assumed, in a partial and confrontational manner, a subaltern version of the jibaro identity imposed on them by the powerful as part of the process of domination.79 Regrettably, though, this point must remain a hypothesis for now. I have yet to unearth enough solid evidence to assess whether, in the second half of the eighteenth century, rural folk began assuming for themselves the jibaro identity that the more powerful initially hurled at them "in brutality and contempt." For now, the analysis must rely, in large measure, on a conceptualization of how a dialectic of power and contestation helps to congeal ethnic boundaries; it cannot yet be supported by a reasoned sifting of primary documents. At this point, the best support that I can marshal of plebeian sensibilities and attitudes toward the powerful are stories and poems from the peasant oral tradition that scholars believe originated in the eighteenth century.
In trying to determine whether Puerto Rico's late eighteenth-century peasants came to consider themselves jibaros, not, perhaps, as the wild men perceived by their dominators but as principled transgressors of rules they deemed unjust, one must first look to the comparative and conceptual literature. An especially suggestive framework for the case at hand comes from scholars associated with The key here is the proposition that subaltern identities often are cast from the same ideological material that the dominant and powerful use to ridicule and belittle, condemn and oppress. Because, as Sider has put it, domination is an ambiguous process, a form of creating distance, of othering, and at the same time of creating intimacy or bonding. Thus it has in its power the capacity to shape meaningful, core subjectivities. Ethnic and cultural boundaries are often shaped or congealed as a result of domination, but the consciousness of those inside such boundaries does not just mirror the dominant ideology, even though it may parallel it. On the contrary, subalterns learn to deploy the dominant's notions about themselves insofar as these notions help them resist the operation of power, while avoiding the impression that they are frontally resisting.82
It is useful to frame in this manner a wealth of evidence from Puerto Rico's folk traditions that suggests a purposefully equivocal use of the preconceptions of the powerful in order to express subaltern resistance. I am referring to rural peoples' use of the term jibaro, or the ideological constructs associated with it, to signify a person who, while appearing to be dumb, docile, and self-deprecating, actually possesses a higher wisdom, one that is potentially morally superior-though not necessarily so. In this sense, in the 1810s and 1820s, the jibaro mask allowed educated creoles to qualify their oppositional politics. Theirs was a principled resistance, to be sure, but one that did not threaten the essential equations of the colonial order. In resorting 105 Jos6 de Andino to the Diputacion Provincial, November 29, 1820, in Gonzalez Vales, Alejandro Ramirez y su tiempo, 114-27. 106 The ridiculing of such a radical understanding of the constitutional order in Cabrera's 1820 Jibaro verses indicates that the masquerade could be used to impugn the most extreme interpretation of liberal constitutionalism. 107 Scott, Weapons of the Weak, passim.
to the peasant disguise, writers sought to safeguard and perhaps maximize certain advantages of their condition, without upsetting existing hierarchies. They made clear that theirs was not a frontal or destructive attack on the colonial system. Rather, in the manner of the peasants whose social symbolism had been progressively layered and centered in Puerto Rico during the eighteenth century, the masquerading creoles sought specific advantages without engaging in a revolutionary challenge of the existing order. In so doing, they unwittingly launched a key metaphor of Puerto Rican identity. 
